When the Revelation of Bahá'u'lláh announcing at once the end of the world and the birth of a new creation is located in a nineteenth-century setting, surrounded by the eschatology of Hegel at its beginning and the eschatology of Nietzsche at its end, the unique station of the Manifestation of God and the meaning of Revelation becomes clear. By contrasting the eschatology of Bahá'u'lláh with that of Hegel and Nietzsche, this article attempts to locate and explore in the prophetic context of resurrection and return as interpreted by Bahá'u'lláh in, for example, the Kitáb-iÍqán, the spiritual origins of the planetary consciousness upon which the survival of humankind and the globe itself now depends. Primary emphasis in locating and exploring these origins is placed upon a close reading of
o, the entire creation hath passed away! Nothing remaineth..." (Gleanings 29) . If the "entire creation hath passed away," if, as Bahá'u'lláh writes, "Nothing remaineth," then where are we? We are, Bahá'u'lláh declares, in a "new creation" (Gleanings 29) . People who suffer the amputation of a limb report continuing to "feel" its presence. They may, for example, attempt to get out of bed and stand on what is no longer there. A mother who has suffered the death of her child may find herself waiting for the front door to open and the child to announce, "I'm here." A house burns down with everything in it. Night after night, the owner dreams it is still there.
Is there a limit to what the mind can grasp? Does the physical extinction of one's limb or one's child or one's home initially stretch the mind beyond its limit? And when the mind is stretched beyond its limit, does it go out of itself? Does it go out of its mind? And if so, into what? Hallucination? Fantasy? Autism? Nothingness? Or does it enter a new mind? A new state of mind? Or a new life? Are there other worlds? Are we now in a new world that we still see, or try to see, as the old one? Is the planet really in danger? Could it really be dying? Or is it only now coming into conscious existence, into our consciousness of it? Is our growing fear for planetary life our new awareness of Earth as one country and of ourselves as the citizens of the world? Is the planet dying into our consciousness of it, dying, that is, into the human form of its life, a form directly related to our own planetary citizenship?
Consciousness now for the vast majority is like waking up after a long and regressive sleep to discover that what seemed to be there is no longer really there. The limb is gone; the child is gone; the house is gone. Consciousness is now initially attached to absence and loss, the memory of what is gone. The initial impact is often paralysis, stunned silence, radical disorientation. We do not know what to do. We have no idea how to act. The old, familiar, and habitual ways do not work. We keep trying, and the harder we try, the more we fail. Finally, we grind to a halt. "Methinks that thou hast halted and movest not upon My Tablet" (Gleanings 28), declares the personified Voice of the Holy Spirit to Bahá'u'lláh, who had been, until aroused, "asleep on [his] couch" (Gleanings 90). "Could the brightness of the Divine Countenance have bewildered thee, or the idle talk of the froward filled thee with grief and paralyzed thy movement?" (Gleanings 28). If Bahá'u'lláh is momentarily "halted" so that the movement of his Pen is "paralyzed," how much more are we likely to be "paralyzed" and "halted"! "Think ye, O people," declares Bahá'u'lláh in another Tablet, "that I hold within My grasp the control of God's ultimate Will and Purpose? Far be it from Me to advance such claim" (Gleanings 91). "Had the ultimate destiny of God's Faith been in Mine Hands," He continues, "I would have never consented, even though for one moment, to manifest Myself unto you, nor would I have allowed one word to fall from My lips" (91). Not, that is, until He was "utterly effaced and non-existent" (Gleanings 55) before God could Bahá'u'lláh receive the dictation of the Holy Spirit. What was required of Him was "the uttermost state of servitude, a servitude the like of which no man can possibly attain" (55). Only then could Bahá'u'lláh become the "Most Exalted Pen," receiving the divine dictation of God. A state of servitude far less than that attained by the Manifestation and wonderfully described in The Seven Valleys is equally essential if we are to realize that in this Day "all created things" have been "regenerated and made new" (Gleanings 27). The grinding to a halt, the reduction to a state of paralysis, which initially may outwardly appear as "calamity," "fire," and "vengeance" is in reality (that is, "inwardly") "providence," "light," and "mercy" (Bahá'u'lláh, Hidden Words 15). In short, "Nothing remaineth except My Face, the Ever-Abiding, the Resplendent, the All-Glorious" (29). We come face to face with the Manifestation only when "nothing remaineth." In that spiritual fact of life resides the "providence" of "calamity." Within, that is, the "calamity" that has overtaken this century resides the Resplendent, All-Glorious Face of the Ever-Abiding. For this reason, what has on one level been the darkest century in the history of humankind is, in its spiritual perspective, the century of Bahá, the century of Light.
The Revelation of Bahá'u'lláh announcing the passing away of the "entire creation" so that "Nothing remaineth except My Face" was initially announced to Bahá'u'lláh while a prisoner in chains in the dreaded Síyáh-Chál (the Black Pit) in Tehran during the final four months of 1852. Recording his experience in Epistle to the Sun of the Wolf; He wrote:
During the days I lay in the prison of Tihrán, though the galling weight of the chains and the stench-filled air allowed Me but little sleep, still in those infrequent moments of slumber I felt as if something flowed from the crown of My head over My breast, even as a mighty torrent that precipitateth itself upon the earth from the summit of a lofty mountain. Every limb of My body would, as a result, be set afire. At such moments My tongue recited what no man could bear to hear. (22) A shock similar in certain respects to the one experienced by Bahá'u'lláh and affecting his whole body overcame the German philosopher, Friedrich Nietzsche toward the end of the 1870s. He too experienced the passing away of the entire creation in his apocalyptic conviction that the God who supported that creation was dead. Inventing, in The Gay Science (1882), 1 a parable of a madman who lit a lantern in the bright morning hours and ran into the market place crying incessantly, "I seek God! I seek God!" Nietzsche describes his madman (who is a version of himself) met on all sides by the derision of unbelievers. "Whither is God," the madman cries in their midst. "I shall tell you," he replies to his own question, which is for Nietzsche the only question worth asking:
We have killed him-you and I. All of us are his murderers. But how have we done this? How were we able to drink up the sea? Who gave us the sponge to wipe away the entire horizon? What did we do when we unchained this earth from its sun? Whither is it moving now? Whither are we moving now? ["Whither are gone all created things, whether seen or unseen?" declares Bahá'u'lláh.] Away from all suns? Are we not plunging continually? Backward, sideward, forward, in all directions? Is there any up or down left? Are we not straying as through an infinite nothing? Do we not feel the breath of empty space? Has it not become colder? Is not night and more night coming on all the while. . . . God is dead. God remains dead. And we have killed him. . . . What was holiest and most powerful of all that the world has yet owned has bled to death under our knives. Who will wipe this blood off us? (Portable Nietzsche 95) Nietzsche's conviction that the Adamic or prophetic cycle had ended not in the descent of its Father or Author but in its extinction as a result of godless rationalism confronted him with chaos or the void. Humankind, he argued, was now left to wander "through an infinite nothing," feeling only "the breath of empty space." Given this condition, epitomized as human madness (Nietzsche would remain incurably insane during the last decade of his life), he concluded that, in the absence of a Creator, humanity would henceforth have to invent itself, though in the process of that invention a universal madness filled with unspeakable crimes would break out all over the earth. Having, that is, killed God, humankind must itself become God, struggle with chaos or the void as the God of Genesis struggled with the darkness of the deep in an attempt to bring forth a creation from it.
Nietzsche's God, it may thus be argued, is the God of the Romantic imagination, the God of the nineteenthcentury artist, the great myth-or fiction-maker. Humankind, declares Nietzsche (as did the Romantics, Shelley and Keats among them), must henceforth reside in its own inventions, in its own fictions, its own creative lies. Truths, argues Nietzsche, are merely fictions that have forgotten they are fictions. Our true prophets are those like Joseph Campbell who show us what our fictions are and tell us how we may best suspend our disbelief in them rather than believe or not believe in them. We must dwell within our imagination of ourselves, "pavilioned," as Shelley writes, "upon chaos" ("HeIlas" in Shelley's Poetry 772).
Nietzsche embraced the chaos or void that between 1889 and 1900 claimed him as its own in order to release himself completely from the nationalism, racism, and materialism that he identified with the bourgeois culture of his native Germany. Addressing himself to these false values (which Nietzsche violently rejected by cutting himself off completely and dangerously from the culture in which he was reared), Shoghi Effendi, in The Promised Day is Come, described "Nationalism, Racialism, and Communism" as "the three false gods." "God Himself," he writes, "has indeed been dethroned from the hearts of men, and an idolatrous world passionately and clamorously hails and worships the false gods which its own idle fancies have fatuously created, and its misguided hands so impiously exalted" (113). Anticipating the horrors described in The Promised Day is Come (which deals with the dire consequences of the rejection of the Revelation of Bahá'u'lláh by the world's leaders), Nietzsche in the 1880s announced in his writings many of the warnings issued by Bahá'u'lláh in his Tablets to the secular and spiritual rulers of the world. "He felt the agony, the suffering, and the misery of a godless world so intensely, at a time when others were blind to its tremendous consequence," writes Walter Kaufmann of Nietzsche, "that he was able to experience in advance, as it were, the fate of a coming generation" (Nietzsche 82 ). The passing away of an entire creation upon which the very life and structure of civilization rested meant for Nietzsche the collapse "of any cardinal distinction between man and animal"; with that collapse, he declared in Ecce Homo "there will be wars such as have never happened on earth" (quoted in Kaufmann, Nietzsche 82-83.).
At the same time, however, Nietzsche saw in the universal convulsion attending the murder of God in the triumph of false values the birthpangs of a new era. He saw the emergence of a new race which he described as the Ubermensch, the superman. For this reason, in his added fifth book to The Gay Science published in 1887, he saw within the darkness itself what he called "a new, scarcely describable kind of light, happiness, relief, exhilaration, encouragement, dawn" (Portable Nietzsche 447). The death of the old was the birth of the new, though, as yet, very few could recognize the birth within that death. "Even we born guessers of riddles," he writes in The Gay Science, who are, as it were, waiting on the mountains; put there between today and tomorrow and stretched in the contradiction between today and tomorrow, we firstlings and premature births of the coming century, to whom the shadows that must soon envelop Europe really should have appeared by now-why is it that even we look forward to it without any real compassion for this darkening, and above all without any worry and fear for ourselves? Is it perhaps that we are still too deeply impressed by the first consequences of this event-and these first consequences, the consequences for us, are perhaps the reverse of what one might expect: not at all sad and dark, but rather like a new, scarcely describable kind of light, happiness, relief, exhilaration, encouragement, dawn? Indeed, we philosophers and "free spirits" feel as if a new dawn were shining on us when we receive the tidings that "the old god is dead"; our heart overflows with gratitude, amazement, anticipation, expectation. At last the horizon appears free again to us... the sea, our sea, lies open again; perhaps there has never yet been such an "open sea." In his Defence of Poetry, the English Romantic poet Shelley distinguishes between poets and moral reformers by suggesting that the latter "follow in the footsteps of poets and copy the sketches of their creations into the book of common life" (quoted in Shelley's Poetry 501). In the process of copying, however, inevitable distortions take place, never more so than in the case of Nietzsche. Nietzsche's philosophy, grotesquely distorted to suit its own purposes, was adopted by the Nazi party in Germany to reinforce its racist, anti-Semitic, "Aryan" designs upon the planet. It interpreted Nietzsche's announcement of the death of God as the death of the Semitic God of the Old and New Testaments. It found in his horrified confession-"We have killed him--you and I. All of us are his murderers"-an invitation, indeed a command, to exterminate the Jews, Hitler leaving it written in his will that the extermination must not cease until not a single Jew was left alive on the face of the earth. When at last the genocide was complete, the entire creation of the Semitic God would have at last passed away so that of it nothing would remain. Then and only then would a new Aryan creation, the so-called Third Reich, govern the planet under the leadership of a pure Aryan race identified with Nietzsche's Übermensch. Thus, for the Third Reich, the Holocaust was not a crime; it was the removal of an abscess from the body of humanity. "My pedagogy is hard," Hitler wrote in Mein Kampf, What is weak must be hammered away. In my fortress of the Teutonic Order, a young generation will grow up before which the world will tremble. I want the young to be violent, domineering, undismayed, cruel. The young must be all these things. They must be able to bear pain. There must be nothing weak or gentle about them. The free splendid beast of prey must once again flash before their eyes. Nietzsche did not live to see translated into the Holocaust his conviction that the prophetic cycle had ended with the murder of God by the combined forces of racism, materialism, and nationalism. He did not live to see his vision of the Übermensch translated into the undismayed cruelty of Hitler's "Aryan" storm troopers. Indeed, he did not in the nightmarish depths of his own final madness live to see the global nightmare which that madness prophetically announced. Perhaps more than any other single individual whose record of himself has been brilliantly and exhaustively recorded, Nietzsche enacted within his own mind the end of the world announced by Bahá'u'lláh.
Earlier in the century (1807) another German, Friedrich Hegel, published his widely influential Phenomenology of Mind. Like the philosophy of Nietzsche, Hegel's phenomenology, when "copied into the book of common life," was to undergo in the guise of Communism a fate as diabolic in its outcome as the fate of Nietzsche at the hands of the Nazis. Developing a theory not unlike the Bahá'í principle of progressive revelation, Hegel argued that the Absolute Spirit arises out of unconsciousness into a consciousness of itself as it slowly and progressively unfolds first in nature and then in humanity, moving under the stress of its triadic dialectic (thesis, antithesis, synthesis) toward its consummation in a pervasive global consciousness by which and in which it becomes known not only to humanity but also to itself. The progress of humanity thus becomes for Hegel the Absolute Spirit's awakening to it consciousness of itself, a consciousness that he attributed in a very specific way to the Germanic people embodied in the Prussian monarchy and the Prussian State. Perceiving in the Prussian State an emerging model for a world State and, in the figure of Napoleon, a possible candidate for its presiding monarch, that history in his day had been brought to its destined goal, a goal that announced not only humanity's coming of age but also in that coming of age the presence of the Absolute Spirit in and as a planetary consciousness, the earth itself as the kingdom of God.
Interpreted by Karl Marx and Friedrich Engels in material rather than spiritual terms, Hegel's phenomenology was relocated in matter (or property) rather than in spirit. The dialectic of the Absolute Spirit moving toward its divine consummation in a world order that would constitute the kingdom of God on earth was secularly reinterpreted by Marx and Engels as dialectical materialism. Humanity, they argued, was simply a highly evolved state of matter operating in a complex form of motion. That form of motion was essentially the class struggle governed by economic or material factors rooted in property, which is to say, the struggle to possess the earth, The dialectic governing the struggle in its evolution from the feudal and bourgeois modes of economic organization toward the dictatorship of the world proletariat (which they announced in their Communist Manifesto of 1848) belonged not to the realm of the spirit but to the realm of matter itself. The dictatorship of the proletariat simply meant that the laboring class, bound to matter by virtue of its labor, should control or "own" matter. According to the logic of matter, which is to say, according to the consciousness drawn out of matter by the human mind, the laboring class should inherit the earth because of its total commitment to or dependence upon matter. Since the proletariat's life was spent working with matter, it should inherit matter. Marx's world proletariat was at once the secular counterpart of Hegel's historically realized Absolute Spirit and the Christian meek who would, as decreed by Christ, inherit the earth.
The nightmare inherent in the dialectical materialism of Marx (which, in the Nietzschean sense, declared the death of God) is, with the collapse of world Communism, now coming fully to light. It is indeed as if the concentration camps of the Russian block have been opened to reveal the Holocaust in another guise. The rejection of spirit in the name of dialectical materialism is, in essence, the rejection of humanity in the name of matter understood as a humiliating enslavement to it which a brutally exploited nature itself rejects.
By framing the nineteenth century with Hegel at its beginning and Nietzsche at its end, we are confronted by its fundamentally apocalyptic character. The century itself was governed by a controlling vision of the end of the world understood as the end of what Bahá'u'lláh has called "the Prophetic Cycle" (Gleanings 60). Whether as the Hegelian advent of the world State understood as the earthly embodiment of the Absolute Spirit or as the advent of the Nietzschean Übermensch, the vision of the end of the world is accompanied, as in Revelation, the final book of the Bible, by a vision of a new world. "Behold, I make all things new" (21:6) declares the Voice of God to John of Patmos, the author of Revelation. The nightmare attendant upon the perverse historical application in Communism and National Socialism of the eschatological vision of Hegel and Nietzsche that largely defines the dark side of this century is a demonic parody of the new world of Revelation, the Babylon that Jerusalem becomes when humankind usurps the creative power of God and claims it as its own.
Henri Corbin, the leading scholar of Iranian theophany in this century and a keen student of the Shaykhí school founded by Shaykh Ahmad in the early nineteenth century (the school from which, in the Bábí Dispensation [1844] [1845] [1846] [1847] [1848] [1849] [1850] [1851] [1852] [1853] [1854] [1855] [1856] [1857] [1858] [1859] [1860] [1861] [1862] [1863] , all nineteen Letters of the Living emerged), argues with specific reference to Hegel's eschatology that history should have ended. "What is the situation actually, at the end of Hegelian 'phenomenology'," he asks in "The Question of Comparative Philosophy: Convergences in Iranian and European Thought": Absolute Spirit has gained consciousness of itself. The times are perfected. History is fulfilled. Its eschaton, its final expression, has arrived. That which the language of theology calls eschatology, to designate the events at the end, has been achieved forever. ("The Question" 4) History, however, did not end in the actualization of the Absolute Spirit in the Prussian State. And because it did not end, but continued beyond its end, history was deprived of the eschatology that had given it meaning. "Unfortunately, History continued," writes Corbin in his analysis of a history without meaning, but to do so it had to pass beyond the eschatology that until then oriented by giving it meaning. Deprived of that eschatology, since it was behind in the past now rather than before it, History cannot help being disoriented and desperately seeking a direction [sens] that it can no longer find. In losing its meaning [sens] by continuing beyond eschatology, history has gone mad. (Thus I am echoing Chesterton's declaration that the world today is full of Christian ideas gone mad.) We have here the live drama of a theological system founded on the eschatological point of view that is, an essential and continual waiting-being laicized, or secularized. To disrupt that waiting is to deliver eschatology to all the perils of history. After that nothing is left but a pseudoeschatology burdening our mind with a pseudo-mythological "sense of history." ("The Question" 5)
History "disoriented and desperately seeking a direction [sens] that it can no longer find," which is to say "history...gone mad," is for Corbin (who committed himself to what he considered "an essential and continual waiting" that disallowed any historical fulfillment) evident in the nightmarish "pseudomythological" history of Nazi Germany on the right and of Communism on the left. The actualization of the Absolute Spirit in either the Third Reich or in the "dictatorship of the proletariat," which constitutes in large measure the mass psychosis of this century ("history...gone mad" as Nietzsche went mad, as Hitler and Stalin went mad), is the demonic form of an eschatology that in fact completed itself in the Revelation of Bahá'u'lláh. Modern history, as interpreted by Shoghi Effendi in The Promised Day is Come, is thus indeed Corbin's "history...gone mad." The source or cause of that madness, however, lies not in the fact that history continued beyond the eschatology that gave it meaning but in the fact that, in the rejection of Bahá'u'lláh, it denied its eschatological meaning. Hegel's Absolute Spirit fulfilled itself not in Napoleon and the Prussian monarchy, but in Bahá'u'lláh. Nietzsche's horrified announcement of the death of God was his intuitive recognition that the Adamic cycle had come to an end, even as his invention of the Übermensch was his intuitive response to the coming of the "Great Age."
"The ages of [humanity's] infancy and childhood are past, never again to return," writes Shoghi Effendi in The Promised Day is Come, while the Great Age, the consummation of all ages, which must signalize the coming of age of the entire human race, is yet to come. The convulsions of this transitional and most turbulent period in the annals of humanity are the essential prerequisites, and herald the inevitable approach, of that Age of Ages, "the time of the end," in which the folly and tumult of strife that has, since the dawn of history, blackened the annals of mankind, will have been finally transmuted into the wisdom and the tranquility of an undisturbed, a universal, and lasting peace, in which the discord and separation of the children of men will have given way to the worldwide reconciliation, and the complete unification of the divers elements that constitute human society. (117) What at this point it may well be asked do "the convulsions of this transitional and most turbulent period in the annals of humanity" look like? In what guises does our mass psychosis appear? How does it enact itself? It looks, it may be argued, like a world with leftover time to kill. It enacts the genocide, mass murder, self-annihilation that affirm humanity's loss of meaning as a way of blindly calling attention to its loss. "Nobody heard him, the dead man," writes Stevie Smith in "Not Waving, but Drowning," But still he lay moaning: I was much further out than you thought And not waving but drowning.
In the irrational destruction of all life on this planet (including human life), humanity, confronted by leftover life to kill, turns, as in A Clockwork Orange, the Earth into a vast battlefield with every human being redefined, not as a person, but as a target, someone or something to throw a grenade at or to locate in the sight of an automatic weapon-the world as Vietnam, El Salvador, Panama, South Africa, Beirut, Brixton, the Bronx, every door with a triple lock, police on every subway coach, curfews after dark, entertainment on closed circuit television, and all deliveries in armored trucks.
"Lo, the entire creation hath passed away! Nothing remaineth...." Except for one thing: "... My Face, the EverAbiding, the Resplendent, the All-Glorious." In the Tablet in which God addresses Bahá'u'lláh as the "Most Exalted Pen" (Gleanings 27-35), God, as Adib Taherzadeh suggests, may be compared to the Father and Bahá'u'lláh to the Mother (Revelation 21). Their sacred union, hieros gamos or divine marriage, is a metaphor of Divine Revelation that brings forth the Word of God. That Word is the "only begotten" of Their mysterious union, the nature of which is beyond our human comprehension. In this extraordinary Tablet we are witnesses to the consummation of the sacred marriage itself, as God lovingly but insistently draws Bahá'u'lláh away from all that stands between Him and union with his Beloved. In the Tablets, that process is usually described in the metaphor of unveiling. In one Tablet, for example, the unveiling becomes "the chain of successive Revelations" from Adam to the Báb, which culminate in God's ultimate unveiling of Himself to Bahá'u'lláh, an unveiling which yet leaves Him "wrapt within a myriad veils" .
The metaphor of marriage, of consummation and marriage feast, is perhaps the oldest and most pervasive metaphor of Revelation, one that more than any other focuses upon love as the source and foundation of creation ("I loved thy creation, hence I created thee," declares the Hidden Word revealing Itself [4]). Thus, Christ images his return as the Bridegroom Who comes at midnight and takes the wise virgins into the marriage chamber. In the Book of Revelation, his return is celebrated as the marriage feast of the Lamb to which all the Sons of God are invited. And in the Songs of Solomon, the awakening of the Manifestation of God to his station is imaged in the loving caresses of the bridal chamber. "I charge you, O ye daughters of Jerusalem, by the roes, and by the hinds of the field, that ye stir not up, nor awake my love, till he please," declares the divine Voice (Songs of Solomon 2:7). The awakening, prepared for throughout both the Old and New Testaments as well as the Qur'án, thus finds its ultimate apocalyptic image in the metaphor of marriage with which John of Patmos describes the descent of the New Jerusalem. "And I saw a new heaven and a new earth," declares John, "for the first heaven and the first earth were passed away; and there was no more sea." The union of earth and heaven is then, as throughout the Bible, imaged as a marriage. New Jerusalem, in John's metaphor of the promised kingdom (a single earth no longer divided) comes down "from God out of heaven, prepared as a bride adorned for her husband." The marriage vows repeated within the tabernacle now become God's covenant or marriage with his people: "And I heard a great voice out of heaven saying, Behold, the tabernacle of God is with men, and he will dwell with them, and they shall be his people, and God himself shall be with them, and be their God" (Revelation 21:1-3).
Revelation as courtship leading to marriage between God and his people is precisely the metaphor that governs the gradual awakening ("nor awake my love, till he please") and consummation in Bahá'u'lláh's Tablet announcing the "Divine Springtime." "The Divine Springtime is come, O Most Exalted Pen, for the Festival of the All-Merciful is fast approaching," declares the Divine Voice to Bahá'u'lláh:
Bestir thyself, and magnify, before the entire creation, the name of God, and celebrate His praise, in such wise that all created things may be regenerated and made new. Speak, and hold not thy peace. Bahá'u'lláh, however, does not stir; the Voice of God continues to address Bahá'u'lláh in the lower case ("thee," "thyself") as gradually Bahá'u'lláh awakens to the fullness of his station as the Manifestation of God for this day.
"Methinks that thou hast halted and movest not upon My Tablet" (28) The metaphor of unsealing, which refers directly to Muhammad as the Seal of the Prophets, the last of the Prophets in the Adamic cycle, indicates to Bahá'u'lláh the awesome nature of the Revelation now being announced to Him. "It is evident that every age in which a Manifestation of God hath lived is divinely ordained, and may, in a sense, be characterized as God's appointed Day," Bahá'u'lláh writes in another Tablet, This Day, however, is unique, and is to be distinguished from those that have preceded it. The designation "Seal of the Prophets" fully revealeth its high station. (Gleanings 60) In the final book of the Bible, the Book of Revelation, the unsealing of the seven seals (the seven world religions preceding the Revelation of the Báb) brings with it not only the Kingdom of God on earth but also releases at the same time the poisonous waste of abrogated Dispensations whose followers still cling to a darkened sun, a moon without light and stars which have fallen (Matthew 24:29) . The judgment upon those abrogated Dispensations was indeed enough to paralyze the movement of his Pen. Bahá'u'lláh, that is, was initially reduced to muteness by his recognition of human denial, of the "impediments" standing in the way of God's people in their acceptance of God's truth, impediments "that Bahá'u'lláh had thoroughly explored in the Kitáb-i-Íqán, written one year before his Declaration in the Garden of Ridván. "My silence," He confesses, "is by reason of the veils that have blinded Thy creatures' eyes to Thee, and my muteness is because of the impediments that have hindered Thy people from recognizing Thy truth" (Gleanings 28). "
The "breeze announcing the Day of God," that is, had already breathed over and through Bahá'u'lláh in, for example, the Síyáh-Chál in 1852. "Preferrest thou to tarry when the breeze announcing the Day of God hath already breathed over thee, or art thou of them that are shut out as by a veil from Him?" (Gleanings 28), the Voice asks. "No veil whatever have I allowed, O Lord of all names and Creator of the heavens, to shut me from the recognition of the glories of Thy Day" (28), declares Bahá'u'lláh by way of reply. That glory, however, though He recognized it in his instant acceptance of the Báb, had not yet fully penetrated Him as the One in whom it must now fully reside. "Thou knowest what is in me, but I know not what is in Thee," Bahá'u'lláh declares. "Thou are the All-Knowing, the AllInformed" (29). He then goes on, moving closer to that instant of ultimate recognition:
By Thy name that excelleth all other names! If Thy overruling and all-compelling behest should ever reach me, it would empower me to revive the souls of all men, through Thy most exalted Word, which I have heard uttered by Thy Tongue of power in Thy Kingdom of glory. It would enable me to announce the revelation of Thy effulgent countenance wherethrough that which lay hidden from the eyes of men hath been manifested in Thy name.... (29) "If," then "it would"-the situation is still conditional. Bahá'u'lláh, of course, is not resisting; He is by degrees awakening. The final stage of the awakening is the removal of Bahá'u'lláh from all that still binds Him to the created world. "Canst thou discover anyone but Me, O Pen, in this Day?" the Voice now asks. "What hath become of the creation and the manifestations thereof? What of the names and their kingdom? Whither are gone all created things, whether seen or unseen? What of the hidden secrets of the universe and its revelations? Lo, the entire creation hath passed away! Nothing remaineth except My Face, the Ever-Abiding, the Resplendent, the AllGlorious" (29) .
Precisely in this instant in which "the entire creation" passes away, Bahá'u'lláh experiences that ultimate extinction that immerses Him completely in the Will of God. In that moment so also every soul expires to be, like the cells of the body, newly created. "Verily," declares the Voice, "We have caused every soul to expire by virtue of Our irresistible and all-subduing sovereignty. We have, then, called into being a new creation, as a token of Our grace unto men. I am, verily, the All-Bountiful, the Ancient of Days" (29-30).
The Voice addressing Bahá'u'lláh as the Pen is the Ancient of Days who, in Daniel, sits, clothed in white, upon a throne that "was like the fiery flame." "Thousand thousands ministered to him, and ten thousand times ten thousand stood before him: the judgement was set, and the books were opened" (Daniel 7:9-10). In Revelation, He is seated before the twenty-four elders declaring "Behold, I make all things new" (Revelation 21:5). "Great is thy blessedness, O earth, for thou hast been made the foot-stool of thy God, and been chosen as the seat of His mighty throne," the Ancient of Days declares to Bahá'u'lláh (30) .
Bahá'u'lláh now partakes of the unsealed Wine of Reunion. "The inebriation of Thy presence, O Well-Beloved of all worlds, hath seized and possessed me," He declares. The Ancient of Days is now able to command Him to arise and proclaim His Word. "Arise," He declares,
